This essay develops an image of nineteenth century Zanzibari consumer sensibilities by demonstrating how goods from and new engagements with distant locales affected the socio-cultural landscape of Zanzibar. The East African port's particular cosmopolitanism represents one form of social reconstitution stimulated by global integration. It also represents a material vision of global relations that was discounted by nineteenth century theorizations of Western modernity. By focusing on the rise of a new materiality in Zanzibar, I excavate precolonial visions of global relations and cultural assimilations of global symbols. I argue that East African desires for goods produced all over the globe represented not simply a Westernization, Indicization, or Arabization of Zanzibar, but also a reconfiguration of a standardized set of global materials in an attempt to bring Zanzibari cultural forms into conversation with broader global trends. [consumerism, globalization, modernity] The dialectics of nineteenth-century global integration and social change that produced the Western concept of modernity likewise gave rise to new social, cultural, and material realities in the Indian Ocean region. Modernity, as a mode of perception, was ideologically forged at a moment when the world was becoming deeply interconnected. Yet, nineteenthcentury Western analysts tended to discredit other modes of self-perception, material relation, and economic change by theorizing modernity as a bounded temporal form dependent on exclusionary definitions of historical progression and essential difference. Modernity was also theorized in dramatic contrast to what Westerners imagined as its opposite. In using the word "modern" its negative, the "primitive", was simultaneously
Transforming Cultures eJournal Vol. 4 No. 2 © 2009 Jeremy Prestholdt called "alternative", "parallel", or simply "multiple" modernities. Such reconceptualizations of modernity stress heterogeneity in place of the West's singular historical narrative of generation and diffusion, recognizing that modernity was theorized in the West only through a diversity of global encounters. 7 This body of work has begun to move towards a non-isolationist and multi-causal definition of the modern, and its scope and emphasis on the ramifications of global interconnectivity are invaluable, particularly as a critique of colonial discourse. 8 To think of modernity in terms of the relationships and nodes of interconnectivity that have affected new permutations in consciousness, as well as their accompanying material forms, disrupts the binary nature of received theories of global history. Moreover, these approaches offer an important challenge to the recent popularization of the "clash of civilizations" rhetorical dichotomization of the world by acknowledging the West's history of interdependence with other world regions. 9 Such redefinitions must, however, contend with the Manichean connotations that the idea of the modern still maintains. I share an interest in recognizing the importance of diverse global locales in the material and conceptual histories of modernity, but the universal deployment and projection back in time of the term "modern" has the potential to further decontextualize the discursive creation and comparative connotations of the idea that provide its value-laden temporal and cultural comparative basis. In appropriating this particular term of difference and applying it to those it excluded, particularly before colonialism, we run the risk of naturalizing the modern as a global phase of human history instead of a bundle of specific cultural and ideological forms foundational to imperialism and colonization. The idea of "alternative modernities" risks affirming the cultural and temporal singularity Westerners saw as their biological virtue, posing other visions as 7 See Mitchell (2000) ; Carol A. Breckenridge (1995) (ed.) Consuming Modernity: Public Culture in a South Asian World, Minneapolis: University of Minnesota Press.
8 Sanjay Subrahmanyam (1998) "Hearing Voices: Vignettes of Early Modernity in South Asia, 1400-1750", Daedalus 127 (3): . See also "Special Issue: Alter/Native Modernities", Public Culture, 11 (1), especially L. Lee (1999) divergence from the (Western) norm, and reifying the Victorian notion of time as progressing in an evolutionary order. 10 Following Arif Dirlik's critique of the naturalization of capitalism in world-system, neo-liberal, and postcolonial historiography, the universalization of modernity has the potential to obscure the historical desires of those who did not share Western visions of globality by allowing only "multiple modernities", not divergent, though interconnected, strategies of global relation. 11 Precolonial Zanzibar offers an illuminating example of the conceptual differences between Western modernity and a connected, nineteenth-century cosmopolitanism. Zanzibari perceptions were informed by engagements with other parts of the world, but did not entail an acceptance of the ideologies of the West, such as Western science, liberal democracy, and the notion of the past as an evolutionary course. Very few East Africans shared Western bourgeois assumptions of historical progress and political culture, even though they incorporated a diversity of Western goods and technologies into their everyday lives.
For instance, Zanzibaris incorporated European and American clocks into the cityscape, but did not regulate their day by the clocks' movement. Changes in Zanzibari material life, therefore, mirrored changes in the West, but Zanzibaris did not share the basic conceptual underpinnings of Western modernity. Only under colonialism would Zanzibaris adopt certain assumptions about political culture, social norms, and historical teleology drawn from Western modernity.
9 On the continuance of Victorian dichotomies in contemporary thinking even before 9/11, see Edward Said (1999) Covering Islam, New York: Vantage. 10 John Comaroff (2002) "Governmentality, Materality, Legality, Modernity," in Jan Georg Deutsch, Peter Probst & Heike Schmidt (eds.) African Modernities, Portsmouth: Heinemann: 130, fn. 40. Dirlik draws a similar critique of Gunder Frank's five thousand year world-system. By universalizing capitalist development, Gunder Frank poses it as the fate of humankind rather than the product of a specific history, Arif Dirlik (1999) "Is there History After Eurocentrism: Globalism, Postcolonialism, and the Disavowal of History", Cultural Critique 42: 15. Mitchell is perhaps the most direct in his assessment. For him, the vocabulary of "alternative modernities" reinforces a fundamentally singular modernity, only modified by certain local circumstances, Mitchell (2000: xiii) .
11 Dirlik (1999: 15) ; Jan Georg Deutsch, Peter Probst & Heike Schmidt (2002) "Cherished Visions and Entangled Meanings", in Deutsch, Probst & Schmidt (2002: 1-17) .
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As opposed to an "alternative" modernity, Zanzibar's unique remaking was a form of cosmopolitanism typified by what Homi Bhabha, Carol Breckenridge, and Dipesh Chakrabarty summarize as the ability to see, "the larger picture [of the world] stereoscopically with the smaller". 12 If cosmopolitanism implies an ability to think and act beyond the local, Zanzibari cosmopolitanism represented one way of incorporating the symbols of myriad places without importing the values of those places. Zanzibari bricolage grew out of impressions and first-hand experiences of the world through global travel, trade, and access to information flows. Thus, Zanzibar's cosmopolitanism was a particular vision of the world that referenced trans-oceanic trends but made them relevant to the Zanzibari social environment, much as the notion of modernity did for Western analysts.
Zanzibar mirrored modernity: it superficially reflected aspects of contemporaneous Western societies, but engaged in a process of change with its own logics and repercussions.
Objects of Cosmopolitan Zanzibar
In April of 1840, the Sultan of Zanzibar's bark, the Sultana, arrived in New York. It was the first vessel of either an African or Arabian state to travel to America, and it carried the first Arab emissary to visit the United States. Yet, the Sultana's diplomatic mission was secondary. The envoys would never visit Washington, DC. Instead, the Sultana sailed to America's commercial heart. Accordingly, the envoys doubled as traders, buyers of American consumer goods and sellers of western Indian Ocean products. France, an experiment. The sultan had always employed ships in the India trade. He even talked of sending vessels to Manila in order to procure sugar. 13 But direct trade with the West had to this point largely been in the hands of Westerners. Seyyid Said attempted to change this. In the years that followed the Sultana's voyage, Seyyid Said would send several vessels to London and Marseilles-one with a cargo totaling 100,000 Maria Theresa thalers, or about twice that of the average cargo leaving Zanzibar on a European vessel-and these would return with an assortment of consumer goods for local sale. 14 In New York, the sultan's agents purchased an assortment of American consumer goods and, in accordance with Zanzibar's 1833 commercial treaty with the United States, were given most favored nation treatment. 15 The Sultana arrived in New York laden with the western Indian Ocean's export mainstays: cloves, gum copal, coffee, ivory, dates, hides, and Persian carpets. 16 The return cargo included: 8004 large "china plates" 550 yards of red joho [broadcloth used for the making of overcoats, or joho] 2 boxes of red beads 4 barrels and one box of white beads, some additional blue beads 20 dozen boxes of gold leaf or leaf metal, each leaf measuring 16 x 15 in. 125 bales [88,101 yards] of American cloth, or merekani. 17 13 Zanzibar imported several tons of sugar every year from the U.S., France, India, and Singapore, both in loaf and refined granule form. See, for example, Rigby, "Return of the Imports at the Port of Zanzibar for the Year 1859", Zanzibar National Archives (hereafter ZNA) AA2/4. On the Manila project, see Drinker in H. Eilts (1962) 
muskets and powder
Such a manifest was typical of Zanzibar's import trade at mid-century and reflected the consumer tastes of a broad cross-section of East Africans: plates, gold leaf, and red broadcloth for ornamental and adornment purposes in Zanzibar, beads and American cloth (called merekani in Swahili) for Zanzibari and mainland consumption, and firearms and powder for sale across the region. In addition to selling commodities on behalf of the sultan, Ahmad bin Na'aman was commissioned to search out special consumer objects, such as chandeliers, cases of pineapple and orange syrup, confectionery almonds, glass plates, watches, shotguns, lamps, and mirrors, for some of Zanzibar's wealthiest residents. 18 What is so important about this manifest, and the manifests of most ships which traded at Zanzibar, is that only a very small proportion of the objects listed could be considered utilitarian. The staples of the East African import trade, things like the countless varieties of cloth, beads, brass wire, and home furnishings, were not the stuff of everyday productive activities, as were hoes or rope. The goods that would make up the vast majority of East African imports were objects destined for the social realm of display and public communication.
By the 1850s, the entirety of the East African economic system, not just the emporium of Zanzibar, was increasingly driven by the demand for imports. Over the course of the century, the consumption of imported goods would increase tenfold, and Zanzibari social relations would become dependent on diverse commodities as important means of communication in the public realm: a phenomenon we might for convenience call consumerism. 19 So key had certain consumer goods become to Zanzibari merchants and consumers that dictums like, "it is always far more easy to dispose of a cargo at Zanzibar 18 Eilts (1962: 252) ; Jiddawi (1951: 29) home. An acquaintance of his, Rajab, who had spent some time in New England employed as the groom of Arabian horses, agreed to conduct Browne through the town in search of the desired goods: shells and a spear. 22 After purchasing the shells, Rajab mentioned that a neighbor of his had a very handsome spear and, if Browne accompanied him home, he would try to get it. Rajab's house, though in the "dirtiest part of town", according to Browne, was whitewashed and "neat". Written on the door were the words: "Rajab No.1".
On entering the front room, Browne was "quite struck with the neatness and taste with 20 Rigby to Wood, 1 May 1860, India Office Library, British Library (hereafter IOL) L/P&S/9/37. 21 Comaroff (1997: vol. 2: 89 Pictures were one component of a larger symbolic system. They were only given importance and sign-value through their place in a standard assortment of domestic consumer objects. To take the reception room as an example, the creolized assortment of consumer goods found in a moderately wealthy Zanzibari's home at mid-century included:
Persian rugs; Chinese pillows; Indian, European, and American tables; American, Indian, European, and Chinese chairs; French mirrors; pictures; American and European clocks;
and Asian as well as European porcelain. 29 Wakefield visited the home of an enslaved pilot only identified as "Bukhett" where she found his stateroom full of a variety of familiar "ornaments", including vases, glassware, china, pictures, and mirrors. 30 Sayyida Salme binti Said, one of the only Zanzibaris of the time to write an account of the city for Western audiences, described wealthy people's homes as having all the above accouterments, adding that in wall recesses, "the choicest and most expensive objects of glass and china are symmetrically arranged…A handsomely cut glass, a beautiful painted plate, an elegant jug may cost any price: if it only looks pretty, it is sure to be purchased". Between these recesses a family might place mirrors, "expressly ordered from Europe", reaching from floor to ceiling. She added that, "of late… [pictures] are tolerated". Clocks, she continued, were particularly desirable items of interior decor and "often the richest collection is found in one single house". These were juxtaposed with the mirrors, either placed in front of them so that the clocks were reproduced in the reflection or on either side so that they highlighted the mirrors. Finally, Salme writes, the walls of men's rooms were decorated with Baudrillard calls the object system of consumer societies. By using the word "system" Baudrillard suggests that individual objects do not function on their own but instead depend on a system that relates the larger meaning of the whole. In this logic, consumer objects can be incorporated as signs entirely divorced from the function intended by their manufacturers. Consumer choices need not respond to the demands of comfort or function as long as they address a social logic in which specific objects are desired for their abilities to contribute to a conglomerate social meaning. 32 While a porcelain vase by itself might have been interpreted in infinite ways depending on context, its placement with clocks, mirrors, and chairs shaped it into a reflection of cultural refinement. 33 In Zanzibar, even the most seemingly functional object was at times valued for its sign qualities. Sayyida Salme described her father's enormous collection of European furniture as including sofas, chairs, tables, even a wardrobe, that served "more as show-pieces than for real use". 34 Elizabeth Jacob wrote of the European carved chairs and bedsteads in one of her host's reception rooms, but added that she was told these were never used. 35 The European (or Indo-European) chair even became a poetic metaphor for material luxury in 33 The consumer's "need" for the vase is often directly related to its essential place within a standard assortment of goods. We can think of contemporary American homes in similar terms. A "complete set" for the living room often includes a couch or sofa, easy chair, television, coffee table, entertainment center, bookcase, and pictures on the wall. The absence of any one of these can seem disorienting and thus each is desired for its importance to the completion of the culturally defined set. 34 Baudrillard (1988: 196) . 
Place and Motion
As the examples of Rajab and "Bukhett" suggest, the new cultural-material codes of Zanzibari social relations were born of Zanzibari travel to, experience, and imagination of various global locales. Zanzibari consumerism was in a constant dialectic with cultural trends in Muscat, Bombay, Paris, New York, and London. When Richard Waters, the American Consul in Zanzibar, first moved into his residence, he was entirely unprepared for the attention the house received. He wrote that people were continually calling at the consulate out of curiosity to see it, "made up", as it was, "in an American fashion". 37 A few years later, Browne, along with several other American residents, was invited to the shamba [Swahili: plantation, farm, or country estate] of "Hadji Mouchad" to celebrate the anniversary of the Battle of Bunker Hill. When they were called to dinner they found a long table set in the middle of the room with a white cloth, knives, plates, and spoons all arranged, "as near in the American style as could have been expected from an Arab". After dinner came dessert and coffee, and "Mouchad" entertained the group with a narrative of his journey to Mecca. "When he…concluded", Browne wrote, "we had several patriotic sentiments in commemoration of the battle of Bunker's Hill". 38 Elizabeth Jacobs wrote of a similar experience. She was invited to the house of Bibi Suleiman, a relative of Sultan Majid's who, after entertaining, brought in English coffee, "or what she called 'English' in great glee-that is, coffee with milk and sugar and also in English cups". 39 46 Browne wrote that many young Zanzibaris studied at European colleges and seminaries, and that these educational experiences were "a matter of pride", having the effect of causing other Zanzibaris to consider them "persons of consequence". 47 Jacob Wainwright, a freed slave assistant to David Livingstone and convert to Christianity, travelled extensively in Eastern Africa, studied in England and Bombay, and was the first East African to publish a journal of his caravan experiences. 48 After returning to Zanzibar from his sojourn in England, he was hired by English missionaries on the mainland. Soon thereafter he was dismissed.
According to the travel-writer Joseph Thomson, Wainwright was "in the habit of twitting his European masters with the fact that they had never, like him, had the honour of being presented to her Majesty Queen Victoria". 49 In this case, Wainwright employed the British fetish of Queen Victoria as leverage in his relationship with his employers. 47 Ross Browne (1846 Browne ( , 1968 The missionaries' response was predictable: a dismissal of Zanzibari self-making as patently out-of-place and disrespectful. Wainwright's story reveals both the experience of Zanzibaris in a globalizing moment and the increasing permeability of status in Zanzibar.
The life of Muhammad bin Khamis bears further testimony to this. Son of Khamisi wa Tini-who was described as "Sawahili"-"he has certainly something to boast of", Browne wrote, juxtaposing a racial taxonomy with the actuality of ability, "for, although as black as the ace of spades…and of low descent, he got himself into notice by his own natural talent and his perseverance". Browne was "greatly amused" both to hear of Muhammad's travels, In the rapid acceleration of interconnectivity fueled by travel, forced migration, trade, and a polyglot population, a dynamic nexus of creole consumerism took shape in Zanzibar.
Though it might be easy to relegate Zanzibari interest in foreign objects to a fetish of other cultures, such an analysis quickly arrives at an impasse, leading us to the conclusion of most nineteenth-century analysts: Zanzibaris were simply obsessed with manufactured goods. 54 What seems a more lucrative analytical strategy is to think of consumerism as, Imported cloth, when fashioned into kanzus, was a vehicle for the relocation and grounding of identity; it signified a cultural elsewhere distinct from freed slaves' home societies and a social elsewhere distinct from slavery.
Due to the rapid expansion of Zanzibar's economy in the early nineteenth century, and its political dominance by immigrant BuSaidis, "patina"-a mode of social relation anchored to notions of historical distinction, such as existed in Lamu and Pate-was in many ways undermined by "fashion": a mode of social relation relatively unbound from historical restrictions such as sumptuary regulations. 58 The increasing volume and diversity of consumer goods offered new modes of self-expression largely unfettered by prerequisite genealogies or long histories of residence in the coastal region. 59 Any Zanzibari could ostensibly wear any cloth, own any piece of porcelain, buy any clock, even though price and availability restricted many goods to relatively small groups. The weakening of patina in Zanzibar was the result of the BuSaidi destabilization of older political and social 57 Swahili was the language of communication in most environments throughout the nineteenth centurywith some exceptions, as among Indian businessmen, in state correspondence, or in some religious matters. In the early nineteenth century, we can discern a marked attempt on Seyyid Said's part to create status codes that signified both his own abilities and those of his administration. In the 1840s and 1850s, he concentrated on a variety of objects to demonstrate his authority.
In addition to decorating his palaces with clocks, mirrors, and all variety of imported furniture, he also purchased a 1100 ton frigate manufactured at Bombay and christened it "King of the World" (Shah Allum). 60 For all Zanzibaris, consumerism offered a technology that Nicholas Thomas has described as enabling people, "to act in novel ways, and have novel relations imposed upon them". 62 For the wealthy, fashion allowed for new extremes of material accumulation. One of Seyyid Said's sons, Khalid, indulged a predilection for everything French and assembled a collection of French objects that awed the visitor. Sayyida Salme wrote of his plantation,
Marseille:
Except in the rooms set apart for prayer, the walls were all covered with mirrors…The floors of the rooms were paved with white and black marble slabs, the coolness of which cannot be estimated highly enough in the south. An artfully worked clock, from which upon the striking hours playing and dancing figures stepped out, round toilet-mirrors which reflected the forms in the most various distortions, large round quicksilver balls which can be seen here [in Germany, where she was writing her account] now and again in gardens, and other works of art made the palace Marseille into a real museum for the simple people who had been introduced only a little to civilization, especially for our relatives from Omân... 63 This extreme of cultural domestication, of creating a museum of European curiosities, serves as a stark example of some elites' desire for association with specific symbols of elsewhere.
The apogee of fashion in Zanzibar also put constant pressure on elites to seek out new methods of distinction. As freed slaves and the plebeian population claimed forms of culturedness reminiscent of the wealthy, elites pursued new strategies for material definition. What I am suggesting here is something rather more complicated than the poor's aspiration to status, their appropriation of the symbols of the rich. What is equally important systemically is the wealthy's social desire to distinguish themselves from others as a group, a phenomenon that sometimes led to ludicrous extremes. 64 This desire could address two intersecting goals: distinction from other wealthy people-a desire to "outdo" one's peers-and identification with a social group by publicly distinguishing oneself from people not in that group. Such acts of distinction were particularly concentrated on clothes but went beyond material signifiers. For example, around mid-century freed slaves appropriated the term waungwana-previously denoting historical prestige, genealogy, and wealth-for themselves. In response, by the end of the century the elite had championed a new word for themselves, a term that took on the nuances that uungwana had now lost:
ustaarabu.
For the enslaved and poor of Zanzibari society, fashion could be both a powerful and an oppressive tool. It would become horribly oppressive to some since without resources a system of fashion could entirely foreclose social aspiration. With great premium on the symbolic qualities of clothing, the lack of resources to purchase certain kinds of dress consigned one to a kind of social alienation, acutely felt but unassailable without money.
Yet, for much of the population, consumerism proved a mediating device in their social aspiration. Thus, while slave-owners attempted to remake slaves by giving them clothes after purchase, one of the primary aspirations of the enslaved was to re-clothe themselves and thereby lay claim to a new social citizenship. 65 For slaves and poor free people of mainland birth, the acquisition of kanzus, fezes, and canes for men, and ukaya (muslin head covering), kisutu (English square cloth dyed in Bombay), and leso (large colorful cotton 64 Pierre Bourdieu (1984) Distinction: A Social Critique of the Judgment of Taste, Cambridge, MA: Harvard University Press. Bourdieu challenges the Veblenian notion of consumer demand as engaging in competition with one's neighbors, an attempt to either keep up with or outdo them. Certainly, there are elements of competitiveness in much inter-as well as intra-group consumer demand. Thus, we might think of demand as addressing inclusion, differentiation, and uniqueness alternately.
65 For the role of actual and metaphorical clothing in the discourses of slave making and unmaking see Jonathon Glassman (1991) was so essential to appearances in Zanzibar that, according to Salme, even beggar-women were found in the streets "decked out" in various ornaments. 66 Thus, in a very similar way to fashion among the wealthy, the consumption of "Swahili" clothes by the poor at once symbolized integration into a stratum of Zanzibari society and attempted distinction from others. It is this dual movement of claiming similarity to some and simultaneous difference from others that typified the fashion strategies of Zanzibaris of all socioeconomic categories. 67 The consumer objects individual Zanzibaris used to define themselves in many cases came to define Zanzibar as a whole. One object employed to represent the self that came into such common usage across socioeconomic lines that it became iconic of Zanzibar was the mirror. Zanzibar was the primary emporium for the whole of East Africa and thus the majority of consumer goods landed at Zanzibar found their way to the mainland. Mirrors, however, did not. Indicative of a longer trend, statistics on Zanzibari imports for [1861] [1862] show that 80 percent of the total value of mirrors imported to Zanzibar stayed on the island, probably in the city itself. 68 Mirrors are unique consumer goods because they give their owners the opportunity to symbolically reproduce themselves and their surroundings.
Clocks placed between opposing mirrors, as Sayyida Salme described, created an infinity of clocks within a circumscribed space. Mirrors, particularly ones spanning the height of the room, but also the smaller looking glasses which lined the walls of the less wealthy, afforded self-indulgence, an opportunity to reproduce one's own image and that of one's 66 Ruete [Salme] (1993: 157) .
67 On the Mrima, many Shirazi sought to affect an "Arab" identity in the latter nineteenth century in order to, as Glassman suggests, not only equate themselves with Omanis from overseas but also distinguish themselves from newcomers, Glassman (1995: 63) .
68 Playfair, "Administration Report of the Zanzibar Political Agency, for the year ending 31 May, 1864," IOL L/P&S/9/41. Of these, 62.5 percent were French imports, 31 percent were British re-exports from Bombay, and 6.5 percent were German (from Hamburg).
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possessions. 69 Burton wrote that mirrors were cheap and abundant in late 1850s Zanzibar.
One could find "looking glasses" in the market, and these as well as most goods could be obtained, according to an American resident, as cheap if not cheaper than in America or Europe. 70 After the return of one of the sultan's ships from a trading venture, the prices could be driven down even further. For those who could afford larger mirrors, or a greater profusion of them, they became the foundation of interior design. In custom master Jairam Sewji's house mirrors "without number", as one visitor put it, hung on the walls. 
Barghash and the Cosmopolitan Image
Sultan Barghash's reign (1870-1888) marked the height of Zanzibar's prosperity and regional economic importance. It also saw the broad diffusion of a recognizable Zanzibari aesthetic across the coastal region and a greater imposition of the state on the daily lives of its subjects. 76 Barghash undertook radical policies of remaking that included the installation of public clocks, a free public water system, electric lighting, a mint, the institution of a steamship line between Zanzibar and other Indian Ocean ports, the publication of treatises on Ibadhi law, 77 the cultivation of new musical styles, investment in Zanzibar's transportation infrastructure, and an official visit to Europe as well as Mecca and Bombay. 78 And decades before construction began on the Mombasa-Kampala railway, Barghash offered 500,000$MT to any European company willing to construct a railroad from the Great Lakes to the coast. 79 With the sole exception of the railroad, Barghash accomplished all of this with his own resources and of his own accord.
The aggressiveness with which Barghash pursued these ends radically altered Zanzibar.
What is more, this all happened very fast. All of his major projects were completed an Omani-style structure with a perimeter wall inspired by park walls he had seen in Britain. 84 Moreover, in the 1880s all of his country homes were fitted with telephones. 80 Johnston (1886: 29) . This domestication of the clock was not a conspicuous Europeanization of time, as the proliferation of public clocks on courthouses and in roundabouts would become in colonial capitals. Instead, the tower clocks reflected a self-conscious aesthetic that drew on symbols that were now fully domesticated. Therefore, the sultan's clock punctuated a longer iconographic history of the clock in the city as well as the state's desire to use it as a symbol. Soon after the tower's completion, Barghash ordered a clock from Germany that contained a mechanized soldier who would step forward, salute the sultan, and return to his abode at the top of every hour. 85 Most telling of Zanzibar's particular domestication of global objects was the fact that the clocks were not set to European time-i.e., a twentyfour hour day beginning at midnight. Instead, the clocks were set to Zanzibari time: the day began with sunrise at one o'clock, or 7 a.m. in European time, and the clocks were readjusted every ten days to account for the changing length of the day. 86 Barghash did not 88 Battle has pithily suggested that Barghash's House of Wonders was, "an expression of domination, the city is the arena of display". S. Battle (1995) 93 Battle (1995: 91) .
94 Battle (1995: 96) .
95 See in particular F. Siravo (1996) European arrivals to the city. Barghash's "great pleasure", as Thomson explained, was "watching the ways of the foreigners from his palace window". Such "social investigations", Thomson wrote, were carried out with a powerful telescope. In this way, the sultan had become "acquainted with facts not intended for his eye. He has more than once revealed knowledge of a kind and extent", Thomson continued, "which has rather unpleasantly taken some Europeans by surprise". 98 His telescopic adventures, when combined with his travels in Europe, gave Barghash greater insight into the West than most Western residents possessed of East Africa. This is an important point because it reveals something of his cosmopolitan vision. Through his own travels and diverse means of assembling information about Westerners, Barghash certainly could have been inspired to embark on programs of state-sponsored social reform, the institution of a broader tax system, and any variety of post-Enlightenment projects common to the industrial European metropoles. But he did not pursue these Western courses. His projects suggest that he wished to shape a vision of global integration that was in dialectic with the West, as well as South Asia and the Middle East, but did not follow these in any formulaic way. Instead of instituting a policy of Westernization, Barghash invested in select services, such as the supply of drinking water, new roads, streetlights, Though many of the changes to the Zanzibari cityscape were monumental, the most dramatic symbol of Barghash's Zanzibar was an object that, by the 1880s, had become accessible to most Zanzibaris: the umbrella. As Jonathon Glassman and others have shown, on the nineteenth-century Swahili Coast umbrellas were particular symbols of the state and patrician identity. 105 In early nineteenth-century Zanzibar, umbrellas of British, Indian, Chinese, and American manufacture were common accouterments of Asian businessmen.
Wealthy women likewise carried them, but their use in Zanzibar seems to have been largely limited to these groups. 106 By the 1870s and 1880s, umbrellas had been thoroughly appropriated by Zanzibaris of diverse backgrounds. Their ubiquity in Zanzibar evidences both the new consumerism and the greater democratization of some objects. Like mirrors, the vast majority of umbrellas imported into Zanzibar were purchased by Zanzibaris. As evidence of this great desire, between 1878 and 1882, Bombay exports of umbrellas to Zanzibar doubled, totaling nearly 27,000 a year. 107 Zanzibar, in fact, became the single largest market for umbrellas exported from Bombay.
Umbrellas may have possessed some of the same sign values in New York, Bombay, Paris, and Zanzibar, but in Barghash's capital their use was not restricted to a specific class or group as it was in the West. There were myriad other goods, like carriages, silk cloth, and clocks, that created distance between the elites and the poor. Yet, marginal groups, including slaves, defied earlier conventions in Zanzibar by consuming umbrellas. In the process, umbrellas became associated with Zanzibari society broadly. Through their 104 Beehler (1885: 178-9) .
105 Burton talked of coastal elites "priding themselves" on the public use of umbrellas. Burton (1860: vol.1, 34) . See Glassman's discussion of the use of umbrellas at Saadani in Feasts and Riot, 157. This had been the case since at least the sixteenth century.
106 Burton (1872: vol. 1, 109) ; Burton (1860: vol. 1, 386-7) . If we wish to dismantle the concepts of progression and development so essential to definitions of essential difference, we should yet be wary of the self-assured terms employed by Westerners in the nineteenth-century imperial moment. The notion of the "modern", for instance, is still accompanied by the spectre of imperial taxonomy and still discounts the possibilities and visions that exist alongside it. 110 Thus, efforts to recover the modern for postcolonial ends should be vigilant not to gloss over the deep cultural and temporal implications of the modern, lest we forget the modernizing impulse to liberate others from their "traditions". Further, we should not underestimate the West's ideological
Transforming Cultures eJournal Vol. 4 No. 2 © 2009 Jeremy Prestholdt investment in modernity as its historical success, now globalized. In looking out at the world in the nineteenth century, many Westerners saw aspects of their societies mirrored abroad, but they erred in translating these proximates as failed replications of the West. If anything should come of the recognition of the complex cultural domestications and global itineraries of Zanzibaris it should be that they trouble the self-perception of "moderns" as having unique acquaintance with "events and their consequences" around the world.
During the colonial era, Zanzibari temporal, social, and political imaginations would be infused with notions of the modern as the basic conceptual apparatuses brought to bear on everyday choices became increasingly influenced (through schools, courts, and political culture) by Western worldviews. 111 However, even under colonialism Zanzibaris never merely mimicked Westerners, Indians, or Arabs. Zanzibari visions bore resemblances to those of people in other parts of the world but, like the image of the late Mwinyi Mkuu in the mirrors of his former palace, the residues of nineteenth-century cultural domestications contributed to a twentieth-century Zanzibari cosmopolitanism that reflected a complexity of global influences.
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